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Abstrak
Tulisan ini nembabas tentang pertukaran kaltur dan intelektual lang
terjadi Muir Usnani dan beber@a bagian dunia Muslin Arab pada
abad ke -l8 M - awal abad ke- / 9 M,1ang diganbarkan oleb nbagian
peneliti sebagai 'Abad Kegelapan" di nana terjadi "stagnasi",
"degradasi", dan "anabiosis" dalam sosial di Timur Tengab
dan Mesir khasusryta. Menarut penulisn1a, penganbaran Jang
nenledihkan dan tanpa harapan tentang naslarakat Mesir itu dapat
diangap sebagai sesuatu lang berlebihan, ataa suatu pendekatan lang
terlalu menlerderhanakan persoalan tentang sejarah bangsa Mesir.
Svedana Kirillina
Padahal, selama periode tersebut, telab terjadi hubangan lang intensif di
antara Mesir Usnani dan dunia Muslim /ainnya. Ber/andaskan bada
sumber data bistoris lang berupa kronik-kronif bangsa Muir Usnani,
didukung oleb ringkasan-ingkasan hagiografis dan bibliografs, dapat
dibuktikan babwa telah teiadi pertukaran kuhural dan intelektuallang
intensif di pusat-pusat pendidikar terkenal di Istanbul, Damaskus,
Jerusalem, Tunisia, Algeria, Maroko, Mekkab, Madinab dan Mesir.
Keywords: history, cultural exchange, Otroman Egypt, Muslim World.
This paper deals with cultural and intellectual exchange between
the Ottoman Egypt and several substantial parts of the Arab Muslim
world in the eighteenth - e Ay nineteenth century.
Until quite recendy the eighteenth century was portrayed in a
number of researches as a lowest point in decline of the Middle East
and Egypt in particular. This so-called "Dark Age" was considered to
be a period of "stagnation", "degradation" and "anabiosis" of the social
life and an era of the agony of Ottoman rule, when the Ottomans lost
their last hopes to restore power in their largest Arab province. The((hutalizing" 
of the Ottoman order was sometimes going along with
perception of the Islamic religi611 as a "doctrine of backwardness",
which was spreading a notorious fanaticism and fatalism that held down
human will and creative potential. These pessimistic conclusions
pertained to economics, politics and cultural life. It was argued that
isolation of Eglpt in the Ottoman period caused its cultural and
intellectual decadence. Emphasizing the stagnation of intellectual life
in the Ottoman Egypt the well-known Eglptian scholarJamal el-Dln
cl-Shayyal stated: <With the conquest of Egypt by the Ottomans
Istanbul became the centre of gravity of the Muslim wodd. This fact
may explain the deterioration of the intellectual life in Egypt during
the Ottoman period, which lasted for three centuries... The isolation
imposed on Eglpt during the Ottoman period was largely responsible
for the decline of cultural and economic lifo.l
' Gamal el-Din el-Shayyal, Sone Arputs oflntelkctual and Sociall-ife in Eigbteentb-
Century Egypt; Political and Social Cbange in Modern Eglpt: Histoical Studies fron tbe
Ottomat Cotquest to tbe United Arab Republic, pondon, 1968), p. 117.
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From my point of view, such statements should be regarded as a
ceftain exaggeration, or, more precisely, as a simplified one-sided
approach to the Egyptian history of the eighteenth century. This sad,
hopeless picture of the Eglptian society, painted tn gray and black
colors could be adjusted. This would allow us for thinking over some
stereot''pes still existing in the Ottoman studies and questioning the
argument about the lack of intensive connections between the Ottoman
Egypt and the rest of Muslim world during the reviewed period.
At the very beginning I would like to point out that a bulk of my
arguments and conclusions are based on rich historical data of Ottoman-
Egyptian chronicles. First of all it is the most well-known chronicle
'Aj7ib al-Atbarf-l TarQin pa-l Akbbir (Maruekus History of tbe Past in
Biographiet and Desciption of Euents) composed by the prominent
Egyptian historiographer of the eighteenth - beginning of the
nineteenth century Abd al-Rahman il-Jabard @avid Ayalon called
Jabari"a gjantamong dwarfs'). Along withJabartls opus magxam qtite
well known local chtonicles were used for the purpose of the reseatch
and among them Aadah al-Ishiraf nan tawalla Mi;r al-pihira nfu al-
IYuryzri' wa al-Basbat (Ckar Indications and Elucidations in Repect to Those
Vaqirs and Pashas l%ho Mted in Cairo) by Ahmad Shalabiibn Abd al-
Ghaniand others.
Besides this kind of sources some of the most important
hagiographical and bibliographical compendiums serve as veri$'ing
tools. They are Kitib al-Yawiqit ath-Thinina f Aiin Madhbab A[in al-
Madina (Book of Gems, or Precior'ts Stones in Biographies of Distinguished
Scholars of Madhab of Atin fron Medina) by Muhammad aI-Azhat,
Sh@arZt an-I{ar aTZikja f labaqit al-Iufalikiya (A Tree of Pare Light in
Matiki Circte:) by Mufammad Makhluf and Silk ad-Durar fi AJtZn a/-
parn at-ThZni Ashr (Pearl Nuklace of Notabks of tbe Twelrth Century)by
Muhammad Khafil al-Murad.
The Arabic chronicles together with other sources contain the
explicit evidence of intense migration within the Muslim World and
particularly the Ottoman Empire where any internzl barriers were
absent. This migration intensified cultural and intellectual exchange
between the well-known educational centefs including famous madrasas
of Istanbul, the Umayad Mosque of Damascus, nadrasas al-Salihiya
a -
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and al-'Uthmaniya in Jerusalem, al-Zapnain Tunis, the Great Mosque
in Alger, college-mosques of the Moroccan imperial capitals - al-
Karayn of Fes, al-Kutubiya of Marrakech,large mosques of Meknes
and Rabat, <<the community of theologianu of the Holy Cities of Arabia
- Mecca and Medina, and Egypti^ high madrasas.
The most famous college-mosque al-Azhar was the major link
in the wide and well-developed network of religious educational
institutions in the Ottoman Egypt. There were 20 bigh nadrasas and,
additionally about the same number of mosques with students'
instruction by 'ulami'that functioned in Curo.zIn addition to Cairo
about 20 Egyptian towns had their own theological educational
institutions, where the numbet of madrasas ranged from 1 to 7.
Alexandria, Damietta, Rosetta, Mansura, al-Mahalla, Fayyrm, Dasuq,
Tanta in the Lower Egypt and Qena, Qus, Taha in the Upper Egypt
had the most active network of madrasas. Hourever, il-Azhx had the
highest rcnomi, the most powerful financial support and attracted the
greatest number of students.
Al-Azhar was created in the tenth century by Fatimids as a center
of knowledge and propagation of the Isma'ili doctrine. Later it was
transformed into so to say Sunni "Lcademt'', which earned glory and
prestige in all parts of frr al-Isfam. During the eighteenth century we
could hardly find an Islamic educational institution capable to compete
udth al-Azhar. This college possessed the highest reputation of "the
bearer of Islamic values and kno'uiledge" and the "stronghold of Sunni
Islam".
Al-Azhar trained theologians, jurists, teachers and other men of
religious specialization for numerous Muslim countries. During the
French expedition to Egypt Bonaparte could not help admiring al-
Azhar. He wrote that "it was the only institution capable to inspire the
public opinion of the East and its four determining sects (nadbibib)".3
Al-Azhar was often described by different scholars as a blossoming
2 Heyworth-Dvnne, At Introduction to the History of Ed*cation in Modern Eglpt,
(London, 1938), P. 17-18
3 lbid. p. 19-23; H.A.R Gibb, H. Bowen,Islamic Sociery ad tbe lWut Isknic Socicj
in the Eigbteenth Century. L, 1965. Vol. 1. Pt. 2,p.155.
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oasis of higher Islamic learning (in the midst of desolation). According
to the statement of the real connoisseur of al-Azhzt's history, American
researcher Bayard Dodge, "in spite of occasional quarrels, the old
mosque kept spiritual and intellectual influences alive... As the
eighteenth century came to a close, al-Azhatwas undoubtedly the most
important mosque and center of higher learning in Egypt".a Al-Azhat
professors were repeatedly depicted as "a community that was the best
and most advanced of its kind during the Ottoman period".s At the
end of the eighteenth century al-Azhar taught three thousand students
including one thousand from other Muslim regions.6 The otganzational
framework of Azhart students and teachers was a system of iwZqs, or
sections ananged on the basis of birthpiace, ethnic origin, association
with one of the Sunni legal schools and a number of other factors.
A special group of riwiqs, united students and teachers of non-
Egyptian origin, who represented the wide geography of the Muslim
\forld. The most ancient iwiqs - al-Maghariba fforth Aftican), al-
S hawwam (Syrian) and al-Atrak (Turkish) absorbed students from Tripoli
Gibyr), Morocco, Tunis and Algeria, al-Sharn (the Greater Syria) and
Turkey, including its European provinces. Other non-Egyptian iwaq:
were comprised of Kurds, Indians, people from Iraq, Nubia, Sultanate
Bornu and its neighborhood, Somali Coast, natives of the territories
around the lake Chad, inhabitants of Mecca and Medina, students
coming fromJavz,Khorasan, Afghanistan, South Arabia, etc. Al-Azhar
iwZq system also included one separate riwiq for all nationalities
together and two ,iroqt for Hanbali and Hanafi schools, which were
reserved for those students who did not have special iwiq for thek
place of origin.T
Compared to Istanbul, which was attractive fot pngmatics who
hoped to get promoted in their careers, high madrasas in Cairo - al-
Azhar University, college-mosques Sayidna Husayn, Sultan Hasan, al-
a Napoleon. Sehcted lf,/orkt.Transl. into Russiari, (Moscow, 1956),p.472
5 B. Dodge,l l-Aqbar.AMillenniun oJ MuslinI--eaming (Washington, 1974),p-91
6 Raymond A. Aftisarc et Commergants au Cain au XWIIe sihle. T-l -2-Damascus,
1973-1974,p.420
? hbdallah Muhammad 'Annan, Tirikh Jini' al-A7har, (Caito, 1958)' p. 300-
305; Heyworth-Dunne, An Introduction. . . p. 25-27 .
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Jawhartya, al-Muhammadiya, al-Ashrafiya, etc., attracted those who
"strove for knowledge" Qalab al-'iln). Several "noble" famiJies, who
were firmly established in their home regions, were traditionally sending
their sons to aI-Azhar The vivid example of this tendency is the famous
Abu Lutf Qanllah) family from Jerusalem, which had at least ten
members educated in Cafuo.8
pls5tigious Azhaieducation enabled those who studied in Cairo
to attain high offices in the religious hierarchy, to become nuft7, qidi or
teach in most renowned Local madrasas. If a certain family
"monopolized" a concrete position connected 1s lsligious sphere, which
was typical for Syria, Anatolia and other Eastem parts of the Ottoman
Empire, the Azhari education served as a certain guarantee for keeping
this post in the hands of this family.
The newcomers easily integrated to and felt themselves
comfortable in Cairo "intellectual community'' as theywere surounded
by many compatriots. At the end of the eighteenth beginning of the
nineteenth century Cairo served as a residence for large communities
of non-Egyptians who arrived there from the other Ottoman provinces
and Muslim countries.
Professor Andr6 Raymond estimated the so-called "foreign"
population of Cairo during the eighteenth century to have been about
1,0oh of the total, including 10 thousand Turks, 10 thousand Maghribis
(mosdy Moroccans and Tunisians) and 5 thousand Syrian Muslims.e
Each non-Egyptian Muslim community was headed by shalkh, who
could be an 'ilin pracictng rn al-Azhar, as it often happened in the
Maghribi community. The majority of young people who came to Egypt
from other Muslim regions preferred to return back home after the
completion of their studies. At the same time there were plenty of
8 U.M.Kupferschmidt, Connectiou of the Pabstiniar 'Ulani'uith F,gEt and Other
Parts of the ottomen Empire; Eglpt and Pahstine. A Milhnnim of Association (s6s-1948).
Jerusalem; (|JewYork, 1984), p. 782-1,83.
e A. Raymond, ,,1* Cdue sous les Ottomanes (1517-1798)" in B. Maury, A.
Raymon J., Revault and M. Zakaiya (eds), Palais et maisons dt Caire. Vol. 2. Epoque
Ottomarc (XW+ - XWII-e siicbs),1983, p. 28,35-36;Raymond, Andr6. <<L'Impact de la
p6n6tration europeenne sur l'6conomie de I'Egypte au XVIII-e sidcle> Annahs
Isknokgiques (e Caire), vol. 18,1982,p.221,.
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those who setded in Egypt and established themselves in the local
lsligious ehte. Ulami' from Maghrib were the most active among them.
They participated in social and cultural activities of al-Azhat and other
madrasas and from time to time reached high religious positions. Some
of them succeeded in building up a wide network among the Ottoman-
Mamluk officials and were very successfrrl in setting up friendly relations
with the representatives of the top political and military citcles.
The Egyptian historiographer Ahmad Shalabi mentioned shaykh
Muhammad al-Sagtir al-Balta'un from Maghrib (d'.7726),who became
extremely famous 'n al-Azhat for his deep knowledge of one of the
most difficult and refined theological disciplines - tawpid.lo According
to al-Jabard, Salyid 'Umar ibn 'Ali al-Fattushi, known as Ibn al-Nfakil
(d. 1762) came to Cairo in the early forties of the eighteenth century
and began to study books of hadith. He showed himself as a skillfrrl
poet and also became an ovefseer of the courts in one of Cairo disuicts
(Kimiliya District).l 1
Accotding to al-Jabar6, a distinguished shaykh Muhammad ibn
Hasan al-Jaza't1(d.1773) was brought to Cairo by his father - Algerian
merchant. The young clever boy became closely attached to the Hanaft
nrfti H*an al-Makdisi, who taught him iudicial subiects. Soon
Muhammad started to assist his master in classes and even wrote on
rhefatwas.After the death of his mentor, Muhammad il-Jaza'rtbegan
to teach his courses and quickly became well-known and honored
pemon.12
Shaykh Abu-l-'Abban al-Jar;a'ifi. al-Maghribl (d.1788) was born
in Algerian Sahara. He was brought to Cafuo in his childhood and
educated rn al-Azhat in different theological disciplines. Afterwards
he began to lecture in the Maghribi riwiq combining teaching with the
t0 Ahmad Shalabi ibn 'Abd al-Gharil, Awdab, al-Ishiritf man taualli Misr al-
pihira nin al-IYuqari'ua al-Bashat. Edited and annotated by Abd al-Ral.rim'Abd al-
Rahman 'Abd al-Ratrim, (Cairo: Maktabat al-Khanii, 1978), p. 488-489
tt 'Abd al-Rahman ibn IJasan al-J abarr- Aiiib al-.<thirf al-TarQin wa al-Akltbar,
Vol. 1-4. Bulah 1879-1880. Vol. 1,p.262; lrl-Jabafi'Hisnry of p,gft (3 books, vol. 1-
4). Stuttgarg 1994. Vol. 1.p.433
t2 N-Jabam" ibilVol 1 . P 379; Al-Jabani, Hbtury of Egpt Vol 1 . p. 636; l\M al-Rahim
AMal-Rahmaq At-Magbaibaf Masrf at-2sral-'[]thnani (1517-1798),Tnns,1982. N. 104
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duties of inspector of madrasa al-Jawhaiya. He was widely recognized
for eloquence and excellent memory.l3
Another Maghribi by birth, the famous jurist and philosopher
Abul-Hasan al-Qad ibn Ali al-Maghribi (d. 1875) arrived in Cairo in
1741,/42 and became the mentor of the Ottomzn wali of Egypt,
Muhammad Pasha Raghib. When Raghib Pasha received a post of great
wa{r, he continued to take care of his teacher and granted him the
monthly pension at the expense of the Egyptian mint. Shaykh AbuJ-
Hasan al-Qadi occupied a prestigrous post of the head of the Maghribi
iwiq several times and, according to the statement of Muhammad
Makhlul executed his duties <rwith a keen insight, strictness and
severitp>.l4 As al-Jabarti marked, he <gained high respect, became very
influential and was considered to be one of the highest-ranked
shaykhs>15 Among the heads of the Maghribi iwaq,hstedin al-Jabard's
'Aj;ib, biographical dictionaries of Muhamma d aI-Azhari and
Muhammad Makhluf, we could easily find distinguished leaders of the
Azhai Maghribi community,learned shayks from Morocco Tunis and
Libya.
Cako welcomed many 'alami'from the Greater Syria, Arabia
and lraq. Some of them made successfirl careers in Egypt in spite of
the fact that newcomers were normally not as quickly promoted as
local inhabitants. As an example I would like mention shaykh 'Ali ibn
Musa al-Husayn (171,3-1772),16 the narive of Palestine. He was known
as Ibn an-Naqib because his famous ancestors served as heads of
descendants of the Prophet Muhammad (singular naqib al-ashroi in
Jerusalem. As Muhammad Khalil al-Murad and al-Jabatd mentioned,
shaykh 'Ali Ibn an-Naqib studied in al-Azhar and afterwards taught
the exegesis of the Quran, tafsy'Islamiclaw, sbaia and hafitb at the
Husayni Shrine combining the basic professional occupation with
t3 N-Jabati, Ajrtb. Vol. 2. p. 167. Abd al-Rahim Abd al-Rahrnan,At-Magbaiba
f Masr,p.705.la Muhammad ben Mulrammad Makhl[f Shajma al-Nu] at-Zakilaf Tabaqa] al-
Malaklya,Beyrut, [s.a.]. P.343, No. 1356. (yraoarr uecro usgauux)15 lbid,65.
t6 IUd-97.
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seemingly extravagant hobby for a man of his specialization, namely
study of the genealogy of pure-bred horses. He was an excellent horse-
rider, expert in arrow shooting, use of arms and games of lances.
Shaykh 'A[ Ibn an-Naqib was well known for his extraordinary
generosity and hospitality. According to aI-Jabard, o'whatever he
obtained of worldly goods he would turn over to those who needed
assistance. His home near the Husayni Shrine was a station for
petitioners and visitors>r.l7 Sometimes he attacked the rich and the
powerful imputing to them injustice, violence and deviation from the
true path. Burdened by debts and prosecuted by authorities he moved
to Istanbul. After returning to Cairo shaykh 'Ali continued his charity
acfions and remained hospiable to guests. Towards the end of his life,
when he was in distress, he asked the leading nanlik of that time -
amit Muhammad Bey Abu al-Dhahab for financial assistance and
received from him a substantial amount of money (100,000 P* ).
With this money the shaykh paid some of his debts, and spent the rest
on the poor.
It is possible to assume, thag besides shaykh 'A[s sympathy to
the needy and poot, he was also guided by mote prosa^ic motive, namely,
creating a big group of supporters who served ^ s ^  g&at fltee for his
wide pubticity. Feeding his followers, 'AIi Ibn al-Naqib fully exhausted
his financial resources but retained the people's admiration.
Anotherrepresenative of the noble sharifi family fromJerusalem
Husayn ibn Sharaf al-Din al-Thaud (d. 1780) spent a long pedod of
his life in Cairo. He setded in the Syrian riwaq and studied under the
guidance of the prominentAzhari shaykhs. He became a notable figure
in the high spiritual and political circles and the close aid of Muhammad
Abu'l-Hadi al-Sadat, niqib al-ashraf or the head of the Egyptian
descendants of the Prophet Muhammad (othrofl. After the death of
his high-ranked patron, shaykh Husayn al-Thawti moved to Istanbul,
where he was accepted as an "equal arnong nobles".l8
17 Muhammad al-Bash;tZafr . .J-Azhart,Ktib al'Thininaf Ajin Madhab Alin
al-Mal-ina, [s.1.], 1096/07. p.197-198; Maktrluf, Shajarit al-Nu] al-Zaki1a, p. 342, N9'
1 354 (nporepr4Tb rrP aBorrucauue)
18 Al-Jabard, Ajaib,Yol. 3. P. 114
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Shaykh Zayn a,d-D-n Abu Ma'ali al-Makkl (1729/30-1,763) was
born and grew up in Mecca. However, it was in Cairo, where he moved
and spent the rest of the life and where his bright talent for poetic
improvisations flourished. Along with the basic works of the
theological contents he composed numerous poems, one of which was
devoted to the history of the Egyptian capital.le
The inan, Sufi and ascetic Muhammad Sa'id ibn Abi Bakr al-
Husayni al-Baghdadi (d. 1767) from Iraq came to Cairo in 1757 /58.
He traveled through Anbia and Turkey, working saindy miracles. As
the annals said, "his fame spread, and he attracted followets and
disciples".20
Close connections with the native places were kept by such
outstanding 'ulami'rs 'Abd al-Rahman al-Aydarus (d. 1773) fromTarim
in Khadram^yt or Muhammad Murtada az-Zabi& (d. 1791) from
Bilgram (Irlorthern India), although both scholars felt themselves very
homelike in Egypt.21 Murtada aL-Zabidt and his diverce and numerous
writings became an object of profound research conducted by German
professor Stephan Reichmuth, who produced several superb articles
on this issue.
According to Reichmuth, Murtada az-Zabidt,as a leading figue
of Islamic scholarship of his days, made a lasting impact on Arabic
and Islamic leaming and prepared a ground for the Arabic litenry revival
in the nineteenth century. His role as an impottant bridging point for
different local net'works of Islamic scholarship and authority in the
late eighteenth century was strikingly remarkable. Az-Zabidl's lasting
reputation was built on his famous dictionary the Taj al- 'Arus, the
largest dictionary ever compiled in the classical radition of Arab
lexicography.
Az-Zibi& setded in Egypt when he was still quite young it was
in Cairo that he established his fame among his contemporaries. Az-
D Al-J^b^fr5 Ajaib,Vol.l . p. 371-3T; N-JabatE , Hixorl of Egpt yol. | . p. 624-
627; Muhammad Khafil al-Mura{t,Silk al-Dararf Alin alpart al-Tbiri'AsbanYoL T-
4. Bulaq, 1301 / 1883 / 84.Yol' 3. p. 246
T Al-Jabard, 2,jaib,Yol.7. p.372;Al-Jabatd, History of Eglpt Vol. 1. p. 625
21 I bid, Yol. 2. p. 7 0-7 1.
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Zabidiattracted scholars, students and pilgrims from all over the Islamic
wodd and many of his visitors regarded him as a religious figure of
high spiritual rank. Consequendy, a new pattern of far-reachingreligious
connections emerged from his activities.
A close analysis of Zabi&'s life and work allowed Prof.
Reichmuth to state that Zabi&'s wide travels and his network of
religious and scholady contacts as well as his contacts with many
different local elites even far beyond the frontiers of the Ottoman
Empire served as a vivid proof to one of the crucial developments of
the period under review, mainly the growing interconnection and
standardtzttion of Islamic culture and scholarship, a high mobility of
scholars and a remarkable wide range of local educational activities in
the eighteenth century.
In spite of the fact that the Turkish community in Egypt was
the most numerous, Egyptian-Ottoman narrafive sorrces do not often
mention Turkish 'ulami', who made a valuable contribution to the
lsligious and intellectual life of the Egyptian province. It is hardly
possible to assume that local historians, guided by some special
subjective reasons deliberately excluded the information about Turkish
'ulami'from their annals. For example, il-Jabari did not forget to
mention Turks of certain public importance. However, we should not
close the problem of the Turkish spiritual impact on the Egyptian
Muslim community and agree with those scholars, who proclaimed
that Ottomans didn't possess the "sufficient civilizing capital", which
they could "invest" into the intellectual life of EgWt."
This topic could be ana|yzed from the different prospective,
having in mind the statement of the French scholar Pobert Mantran,
who emphasized the importance of al-Azhat for maintenance of the
prestige of the Ottoman state and pointed the significance of the boi
as a channel for Turkish pilgrims visiting Egypt and strengthening
Egyptian-Turkish relations in the intellectual and religrous sphere.23
As I mentioned above. mv research is based mainlv on the Arabic
2 AI-Jabar&, lfji'ib. Yol.l. p. 261-262; Al-Jabard, History of Egpt, Vol. 1. p.
432433.
23 2,jaib,Yol.1. p. 285; History of Egpt, VoI. t. p. 47 3
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sources and therefore the same issues need to be studied analyzngthe
information contained in Turkish sources.
The prominent'u/ami'of Maghrib, Mashriq and other Islamic
regions whose lives were closely tied to Egypt were known for
broadness of their academic interests. They were involved in researches
in different fields including Muslim theology and law, literature,
linguistics, mathematics, astfonomy, medicine, natural sciences, history
and other scientific fields.
The present author would like to avoid the discussion of the
specific features of Egyptian intellectual tradition in the Ottoman
period and the quality of the Arabic theological literature of the
eighteenth century, which supposed to be marked by the signs of
degradation. This debate, traced back to scholars like Hamilton Gibb,
Alben Hourani and Fazlur Rahman, has now increasingly focused on
the controversial notion of "Islamic Enlightenment". This complicated
multi-sided problem deserves to be a subject of separate lecture and
further research. You can consult, for instance, numefous publications
on this important subject produced by two German scholars Reinchard
Schulze and Bernd Radtke who contributed to a considerable exrenr
to this long-lasting polemics. I would like just to mention that a
comprehensive panorama of intellectual life in nineteenth centuryAsia
and Africa is still far from satisfactory reconstruction. It seems that
the main obstacle, barring the way for such a reconstruction, is a strong
influence of heritage of the European colonial scholarship - I mean
both its interpretations of facts and conclusions.
If we examine briefly main features of one and the same quite
stereotyped image of Islamic intellectual tradition as they are seen in
the eady European historiography, we will come to the conclusion
that Arab-Muslim intellectual milieu could only be chancterized by
stagnation of minds and backwardness of knowledge and could produce
nothing but naffow-minded scribes affected to a considerable extent
by xenophobia. Conclusions of this kind concerning traditional learning
were and still are often projected on literary heritage of Muslim
intellectuals.
A taste for compilation, so characteristic of 'ulami', as well as
their manner to imitate the patterns of medieval genres was considered
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in the so-called "colonial" historiography as an obvious sign of decline
of culture of writing of as an evidence of futility of spiritual efudition,
Long standing tradition of commenting medieval treatises, which was
so widespread among Muslim intellectuals, was also condemned as a
soruce of narrow scholasticism.
In the meantime study of na:i1.aijve evidence of intellectual life
in the ottoman Egypt and other parts of the Arab-Muslim wodd in
Arabic sources and European travelogues allows us to talk about
diversity of forms of intellectual and spiritual activities as well as their
obvious popularity in urban society. It seems that two levels of
intellectual exchange may be marked out: one - more popular, and
other - typical for higher social strata.
The first of them was manifested in public gatherings, which
were usually timed to collective p:-ayer on Friday, celebration of
Prophet's anniversary (naulidl or holy month of Ramadan. They were
held in mosques or Sufi lodges - <auiJas tnd takfias. During these
gatherings local orvisiting connoisseurs of traditionallslamic disciplines
delivered lectures for all comefs. The audience of such lectutes was
often numerous and this tradition was deeply rooted. Here we ought
to put a question: to what extent did the intellectuals contribute to
creation of spiritual atmosphere of the city?
On the one hand, the audience was formed by chance and its
erudition varied; so, the orators were forced to a ceftaifl extent to choose
topics related to everyday life, operate by graspable notions and use
simplified, so to say, popular language. On the other hand, such <gublic
lectufes> allowed Muslim erudite to transmit ideas of the learned circles
among common people, though in simplified form. Doing this,
traditional intellectuals tried to ovefcome inevitable conflict of <higb>
cultivated tradition of few thinking minds and <populan> wild-growing
spiritual values of many colnmonefs. In the meantime, when giving to
the crowd moral orientations and guiding social behavior of the
audience, they did not only frrlfill their enlightening mission, but also
improved their social status.
The second, higher level of intellectual exchange was manifested
in private scholarly gathefings, which wefe vefy typical for traditional
way of life in Muslim cities in the eighteenth - beginning of the
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nineteenth century. They were held in houses of 'ulami', mamluks,
Ottoman officials, and even merchants and artisans. In mosr cases
problems of spiritual nature served to the participants as subject of
discussion. However, we should not come to the conclusion that topics
of private gatherings were strictly limited to religious matters.
undoubtedlg the universal nature of Islamic dogmas allowed examining
any problem from spiritual point of view.
In numerous biographies of the shaykhs-M-alikits, included by
Muhammad Makhluf in his biographical compendium (SbEara at-Nir
al-Zakila f Tabaqal al-Malakila), Muhammad al-Bulaydi al-Maliki al-
Andalusi (d. 1763) of sbaif-Maghribi origln is often mentioned as a
person gready honored for being a brilliant teacher of dozens of 'ulami'.
He was especially admired by the Maghribi merchants because of
cofirmon ethnic origin. They gave shaykh Muhammad presents and
donations and shared the price of the house that they bought for him.2a
Muhammad Makhluf and'Abd al-Rahman al-Jabarti-wrote about
the honorable shaykh Muhammad al-Sanbawi al-Amir (1741-1917),
whose Algerian ancestors setded in the Nile Valley and became
nuha{nf, Shaykh al-Anfrr succeeded in many disciplines - katan, tafsia
cosmogony, geometry, astronomy, 
-foltofo, medicine, etc., and gained
"a tremendous glory, particularly in Maghrib".26 The Moroccan Sultan,
having learned about his virtues, sent students to cafuo to study under
his guidance and presented him generous gifts every yex.r1
The number of 'ulami'of non-Egyptian origro who settled in
Egypt was quite small. Gabriel Baer found only five biographies of
2a Al-Jabari, Aji'ib,yol.2. 196-210;27-34; al-Mutadr, Sitk al-Drrar,Vol. 2. p.
328-329
2s Iltiqan (pi. iltirynai) means a rural tax farm, or estate and m*/ta{m - aholdet
of rnzam, or a tax farmer who collected t axes from peasantry and paid a part of the
taxes which wa s cal7ed mii to the State treasury. The remaining portion of taxes called
faiqwas tegatded as the multazim's share. It was kept by mulazim and usually exceeded
a half of the collected sums. It means that the bulk of the landed revenue of Egypt
went not to the state bvtto multadms,or tax farmers.
26 Mul.rammad Ans, Taikh al-Mivif al-A;r al-,tJthnin7, Caro, 1962. p. 14
27 R. Manffan, I-.es nlatiors entn le Cain et Istanbsl dttrant la peiode Ottomane:
colbqw International sur I'Histoin du cain, 27 nars - 5 aril I 969 (cuto),Grafenhainchen
(DDR), 1972.p.302
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the , ulami,from Jeruslaem in al-Jabard's chronicle. only three of these
"immigrant notables" lived in Cairo in the eighteenth century'28 The
estimates by Uri M. Kupfercshmidt, based on the Palestinian historical
data, were equally modest (though the author emphasized the
incompleteness of data). In the eighteenth century 24 persons from
Palestine received their higher religious education in Cairo (twelve were
from Jerusalem, seven from Nablus, two ftom Jaffa and three from
Gazza). Only three out of those24 who came fromJerusalem moved
permanefltly to the Egyptian capital.2e Flowever, the quantitative
characteristics can not sefve as a valid representation of the essence
of the intellectual exchange. The active coffespondence, mutual visits
and exchanges of manuscripts (and ilo<ot, etc.) served as a bright
evidence of the connections between different Muslim regions'
Let's recollect, that in accordance with one of the hypotheses it
was the activities of the famous historian from Damascus shaykh
Muhammad al-Murad that inspired'Abd al-Rahman al-Jabarft to write
his outstanding chronicle 'Ajiib at-Athar frl-Tariiirn aa'l-Akhbir
(Maruebus History of the Past in Biogr@hies and Ductiption of Euents).3o
Al-Murad corresponded in a large scale with eminent scholars of the
Arab-Muslim $7orld and urged them to collect biographies of the noble
men and to record the events of the trvelfth centufy (16s8/9-1784/5).
The shaykh Ahmad ibn Abdaltal al-Susi(d. 1779),whose glory
"spread all over the African countries",3l nevef left his native Tunis.
However, his impressive collection of manuscripts constandy grew
due to a good relationship with the .4tzhari 'ulami" especially with
Muhammad al-Murtada, who sent him a large number of books each
year based on the list he received. At that time rich librarics of certain
renowned Egyptian theologians were conrinuously enlarged by gifts
of -;1te books sent to them by their colleagues-'alani', Ottoman and
Moroccan Sultans, high-ranked officials of Istanbul and pashas of
28 Al-Jabarfr, Aii'ib,Yol.1. p. 259; Al-Jab ard, Hisnry of Eglpt,Yol' 1' p' 429
n M,/lirlif, S h4iarit al-Nir alZikila,p. 362-363, No 1446; N-Jabati, Aji'ib,YoL
4.p.284-285.
sMakhl[f, ibid,p.363
3r Jerusalem G. Baet,Notabhs in ottomatt cairo, Egypt and Pale$im. A Milhnnim
of Association (S6S-1945), flerusalem; N.Y.), 1984' pp.167-175
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Tunisia and Algeria.
The correspondence between Hanafi nuffr of Jerusalem Tahir
Afandi al-Husayni and outstanding Egyptian'ulami'- the historian
'Abd al-Rahmin al-Jabardand two rectors of al-Azhar -'Abdalla:h al-
Sharqiwiand Hasan al-'Attar illustrates the cultural ties between Cairo
and Jerusalem in the early nineteenth centufy. The contents of these
letters, analyzed by the Israeli scholar 'Adel Manna', confirm the
significance of Cairo not only as an accumulator of sanctuaries attracting
thousands of pilgrims, but also as an important reservoir of cultural
information znd an alternative starting place for building careers.32
Jerusalem could not compete with Cairo in fame and popularity
of educational institutions. Flourever, its importance as a second after
pamnay @Iecca and Medina) pilgrimage center for Muslims from all
over the wodd was indisputable. "Cairo and Jerusalem, - emphasizes
the Israeli scholar Adel Manna', - preserved cultural ties, which were
conducted through the 'ulami' ... In addition to the geographical
proximity, status and role of al-Azht, social and economic factors
also contributed to the preservation of these ties even three centuries
after Jerusalem had ceased to be ruled from Cairo."33
The similar positive idea concerning Maghrib was expressed by
Andr6 Raymond. He wrote that "the influence of the East and, to be
more precise, of the intellectual community of Cairq exerted through
the pilgrimage channel and al-Azhar, significandy determined the fate
of Maghribr.* Egypt became a temporary shelter for many 'u/ami',
who were inspired by the muse of wanderings. Egyptian madrasas
hosted many Muslim scholars from the most remote parts of dir al-
Islin.
In reference to this we can list several episodes from the life of
an illustrious Tunisian theologian Muhammad Zzpna al-Sharif al-
Manastiri (d. 1725), as they were descdbed by Muhammad Makhluf.
32 Kupferschmidt" Connections of tbe Pabstirian '[Jbui' p. 179,789
33 Details see Al-Jabard, Ajaib,Yol.2. p. 360-365; D. Ayalon, "The Histodan al-
Jabarti and his Background" rn Billetin of the Scbool of Oriental ail Aficar Studies,vol.
23, pt. 2, 1 960. p. 224-227
3a Al-Jabarti, Ajaib,Yol. 2. p. 57 ftis biography see ibill,p. 56-57
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Shaykh Muhammad al-Manastiri went on a pilgrimage to Mecca twice
- n 1702/3 and 1772/3 and each time he stopped for a long period in
Alexandria and Cairo, where Ioca\'ulami'appreciated his bright
knowledge and merits by giving him /agas.3s
The present author would like to mention in this respect an
outstanding MaglJlbi ladith expert and knowledgeable jurisprudent of
the spanish descent Abu Abdalla-h Muhammad ibn Suda al-Fasi al-
Tiwu?i (d. 1795). Muhammad MakhluT called him respectfirlly "the
moon of Maghrib".36 Al-Jabardrecorded rhis 'a[n's detailed biography,
where he reckoned him to be among "the most outstanding personalities
of his time", who left good memories of himself among Cairene
"sefvants of Allah".37
While travelling through the Arab East,Ibn Sudavisited il-Azhat
several times and once spent a yeat there, giving lectures on
jurisprudence. open classes of the Moroccan scholar, organtzed'n
the Maghribi riwoq during his visits to Caito on his way to the Holy
cities of Arabia and back Qn 17 67 /8 and 17 69 /70), were attended by
crowds of people including "the maiority of the pgyptian] 'ulani'.38
In his homeland shaykh Ibn Suda carried out duties of nurti and after
the death of the Moroccan Sultan Sidi Muhammad' when a severe
political crisis burst out, he supported Mulay Sulaymi(r. Morocco 1790-
1,822)':.rrL his successful fight for the Moroccan throne.
Egyptians welcomed hospitably the skillful Koran teciter and
bafrth expert from Medina Abd al-Qa-dir ibn Khalil al-Madani known
as Gedikzada (d. 1773 n Nablus). The routs of his iourneys always
led to the recognized centefs of Muslim learning - Istanbul, Tarbulus
al-Sham, San.a" Jerusalem. He appeared in cairo first as a diligent
pupil, and afterwards as a distinguished scholar. In the coufse of his
uips shaykh Abd al-Qa?ir went to the Upper Eglpt and established
3s 'Adel Manna', "Cultural Relations between EgyPtia4 andJervsalem'Ulani''tn
the Early Nineteenth Cenfury" in Studies in Islanic Socieg: Contributions in Menory oJ
Gabrie I Baer, (Haifa, 1 984), p. 139 -149.
x lbid,p.749
37 A. Raymond Lzs aibicales: le pileinage et le nlt'laemettt cnmmercial entre le Maghreb
et tEgtpte; l-ts Cahiers de Tunisie, tome 7, 1959. p' 371-
38 Makhlif, Shaiarat al-Nur al-ZaLaya,p.324-324,No 1267 -
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friendly relations with chiefs of the Hawwara Bedouin tribe, who
appreciated him for masterful odes, composed by the 'afim in their
honor.3e
Muslim pilgrimage played a significant role in the intensification
of cultural contacts. Thousands of pilgrims from Maghrib, central areas
and the east coast of Africa, from islands of Zanzlbar aind Madagascar
concentrated in Cairo before leaving for the Holy Lands of Arabia. In
the eighteenth century the Egyptian pilgrimage cat^vanamounted from
thirty to forty thousand people including pilgrims from Maghrib and
other African regions.m
Many 'ulami'preferred to arrive to Egypt ^ ye r before the
planned pajj. They joined the communities of scholars tn al-Azhar or
other high madrasas, delivered lectures, organtzed theological disputes
with their colleagues, (exchanged /aqas), searched for rarc manuscripts
and visited sacred tombs and numerous mosques.
As there was a constant flow of students and teachers from many
parts of the Muslim STodd to Egypt and since many pilgrims and
merchants traveled outside Eglpt, local 'ulami'were well awarc of
new ideological trends in various Islamic regions. The Egyptian "men
of pen" were well informed about such important events as the
Wahhabi movement in Arabia or reformatory undertakings of the
Moroccan Sultan Mulay Sulayman.al Eglptians ('u/ami'aswell as others)
were generally reluctant to travel abrczd and usually preferred to leave
their native land only during the pilgrimage.a2 However, having been
recognized as highly educated men at home, some of them made a
decision to travel with an intellectual purpose.
3e Al-Jabard, Aji'ib,Yol.2. p.244 (the biography see ibid,p. 242-244).
4 J. Jomier, I-z macbmal et la caraaane igyptienne du pikrins de la Mecque (XIII+ -
XX + sii ch s), Cure, 19 53. p. 135 ; His aire de I E npire O tto man, (France, 1989 / 90), p. 37 l;
J.-J Br6geon, L'F,g|l,tefrangaise aajolr le joxr 1798-1801- , @aris, 1991), p. 36
a1 Cv.: Bacrauen A.M. I4cropun Cayaoncxofi Apaauu (1745-1973).M,1982.
Op,rorB.B. Kpax naxxa6rrcxoi MoAeAv n Marpr,r6e: peSopurr MapoKrartcxoro
cylraua My,rafi Cr*ruasa (1792-1822 n.) / / Becrrr. Mocx. yH-ra. Cep.13.
BocroxoseAeHze. Nb 4, 1993
4 B.Dodge, Al-Aqhar... p. 92;M. Winter, Egyptian Socieg mder Oftomat Rah,
| 5l 7-1 798, (London, 1992),p.717,140
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The journeys throughout Ottoman lands played a decisive role
in the intellectual development of the fector of al-Azhu Hasan al-
Attar (d. 1834 or 1835) and his formation as a scholar with the
remarkably diverse academic interests. He spent ten yeafs outside
Egypt, lived for a long time in Rumelia and Istanbul, visited Izmit and
Damascus, traveled through Palestine and finished his wanderings with
hajj to tltiu. Hassan al-Attar pursued his studying and writing books
on Arabic grarnmaf, linguistics and na1:;r;al sciences throughout his
life. However, during his trips and tftet his return to Egypt Hassan al-
Attar's scholady work was complemented by writings on kalam,
philosophy, logic, medicine, etc.a3
At that time bright fullslligence and academic achievements were
highly appreciated n dir al-Isk-n (As a Moroccan professor M'Hammad
Benaboud correcdy noted) *Being a scholar was like having a passport
enabling its holder to receive the recognition of intellectuals and other
members of society in the most remote areas of the Ottoman state."#
The Holy Muslim Cities Mecca and Medina, which could be
called wete called by a British author David \il7aines "a microcosm of
the unmalt"*s, played the role of maior cosmopolitan centers' where
scholars ftom every corner of the Muslim \Uflodd came to live, often
for lengthy periods. They studied or taught lsligieu5 sciences and
exchanged ideas before returning back home.
The dynamic cosmopolitan haramEa community of men of the
"spiritual specialization" was constandy on the move and never took
fixed forms. Many key figures within Egyptian 'ulami'group spent
time in the Holy Lands of Islam and became an important part of the
haramaln community. Some of them left E\iaz iust after performing
the obligatory pilgrimage rituals and short meetings with colleagues,
others setded there for longer and deepened their knowledge of different
subjects, improving professional skills as instructors of the younger
generation.
a3 F, deJong, ..The Itinerary of Hasan al- Attat (1766-1835): A Reconsideration
and its Implications" n lonrnal of Senitic Studies,vol. 28, No 1, 1983. p.99-128
e Hammad Benaboud,I uthoi! and Poper itt tbe Ottoman State in tbe Eighteettb
Century: Decision MakingandChatge in the OttomanEnpire, (Kirksville, 1993)'p.73.
as D. \7aines, ./ n Introduction to Islam, Cambridge, 1950' p. 204
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The large urban centers - Cairq Damascus andZabid, served as
gateways to the heardand of Islam. These cities together with paramEn
formed according to Nehemia kvzion and John O.Voll, "an inner
circle of the Muslim wodd, where significant intellectual interchange
took place."6
The Ottoman-Egyptian chronicles often mention the
conftibution of the Egyptian notable scholars to this productive
intellectual dialogue. For insance Shaykh Ahmad ibn 'Abd al-Fattah
al-Malaril/i (1677-1767) left to bmamqn in his middle age. He studied
there under the guidance of brilliant teachers and returned to Cairo
"zs ^n outstanding scholar of his day, one, to whom difficult questions
were referred..- Class after class and generation tfter generation, the
students benefited from his teachings."aT
A famous scholar otfqb znd ltafith, who delivercdfatwa] for
neatly 60 years, shaykh Ahmad al-Khalidi al-Jasrhai (d. 1768)
undertook several trips to the TVo Holy Cities. During these journeys
he was taught by the most advanced and profound scholars and acquired
great kno'niledge. Towards the end of his life shaykh Ahmad al-Jawhari,
his family and dependants moved to f;aramEn, where he gave lecrures
for the benefit of all who attended.s
The episode from the biography of a gifted and eloquent Cairene
imam'Uthman ibn Muhammad al-Shimi, which we find in Ajaib seems
very typical in this respect. <Glaving made the pilgrimage to the Prophet's
grave, - vritnesses al-Jabarti" - he setded in Medina; in one year his
family also moved there. He sold all his belongings and fully dedicated
himself to pious deeds, attended classes on hadith and Muslim law...
The inhabitants of Medina loved him. He got married and children
wete born, then he married for the second time. So he lived until his
death, which happened this year (7795/6)".4e
{ N Irvtzion & J.O. Vo[ (ed.), Eighnertb-Centur1 Renewal and Refom in Islan,
Sytacuse; (New Yodq 1987), p. 8.
q N-Jabari,lliaib,Vol. 1. p. 286-287;Al-JabarirHisary of Eg1pt Yol.1.p.475-
476
8 lbid,Yol'l. p 310-311; Al-Jabati,Hisnrl of Egpt,YoL l. p. 515-519
ae lbid,Yol,2.p.263
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The stay in Mecca and Medina was considered to be the most
important event of 'ulani"s life and in many respects predetermined
their immense prestige in the eyes of their contemporaries seeking for
blessings of outstanding haji $hosewho have performed the pilgrimage
to Mecca).
Muhammad ibn Ahmad at-KM[d al-Jawhad (1738-1800/01),
^munof illusuious intellect, whose fame spread far beyond the borders
of Egypt, performed the haji three times and t'wice lived in Mecca for
L yeax. There he successfully taught, collected rare books and wrote
works on theological, judicial and linguistic subiects. In Egypt shaykh
Muhammad al-Jawhari was involved in the major events of the lsligious
life, and his wide popularity as a scholar and indisputable authority of
lajirenforced his position among the most influential members of the
local religrous elite. Two rectors of al-Azhar (Ahmad al-'Atusi and
'Abdallah al-Sharqawi) were appointed to this high religious post thanks
to his active support.so
It is important to mention here that at the beginning of the
eighteenth century the majority of lafitb transmitters and experts on
Islamic tradition in the Holy Cities were pupils or followers of the
prominent Egyptian nuladdith of the seventeenth century Muhammad
ibn 'Alar al-Din al-Balbili (d.1666). An impressive list of their names
can be found in al-Jabarti's chronicle.sr
The interaction between resident 'ulani'and visiting scholars
did not cre te a distinctive paramaln school of thought,s2 presumably,
because of the interconnected heterogeneous nature of the "academic
communities" of Mecca and Medina, which remained always open to
newcomefs, who were young men "seeking religious knowledge" and
matufe scholars. Hourever, the members of these scholady communities
were well informed about intellectual accomplishments, qualifications
and reputation of each other and united to some extent by common
academic interests. Their birthplaces and areas of eay'.1u study ranged
50 lbid,Yol. 3. p. 414-417 .
sr Al-Jabard, 4iA'ib,Vol.1. p. 65-72,84-86,89, 161, 190; Al-Jabari, History of
Egpt,Yol.l. p. 107 -719, 137 -142, 146, 263, 310
52 D. Waines, ,4 r Introduction toIslam, p. 204.
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from India and Iran to Algiers and Moroccq although the most cofilmon
place where they went for further education was Egypt.53
A special role in setting up cultural and religious contacts within
the Muslim sTodd was played by the adherents of the mystical Islamic
tradition, ta;awwaf. Many Sufis were widely recognized for their
extensive missionary activity n dir al-Islin and their efforts led to
reinforcement of ties between the renowned Muslim cultural and
religious centers and remote parts of the Islamic ecunefle.
The Sufi missionaries were extremely active in the Ottoman Egypt
and demonstrated an energetic and dynamic style of intemcting with
proselytes.
"\We should not ignore the psychological aspect of the peregrination
problem. As an American researcher Kad K. Barbir righdy noticed,
"geographical mobility... was also often complemented by psychic
mobility, the transformation of the individual during the actual process
of travel... the hajj and Sufism were rhe means by which Muslims
moved from the localized to the cosmopolitan".5a
As we kro*, the Sufi path Qaiqa) was very long and complicated.
It presupposed the guidance of a spiritual mentor in whose hands ..his
follower had to behave like a corpse in the hands of a corpse washer.,,
without a teacher it was impossible to attain spiritual perfection, since,
according to a famous Sufi aphorism, "for whoever has no teacher,
Satan is the mentor." In general Sufism turned to one of the basic
forms of Islamic practice. rts organtzational forms, shaped for centuries,
and effective system of relations between murshids, who teach the Sufi
Path - taiqa, and nuri-ds (aspirants, or novices) served for the sake of
consolidation of the disintegrated Muslim $7odd. The considerable
growing of the social role of Islamic mysticism supports the idea that
the Islamic history of the eighteenth century means somethirig more
than just the gloomy epilogue of the Islamic medieval glory.
s3J. Voll, "Muhammad Hayya al-Sindi and Muhammad Ibn Abd al-Wahhab:
An Analysis of an Intellectual Group in Eighteenth-Century Madina" rnBallctin of the
School of Oiental and fficar Studies, vol. 38, pt. 7,7975. p. 34
sa l(Barbir, "The Formation of an Eighteenth Century Sufi: Taha al-Kurdi ( 723-
1800)" in L.es actes du III gnpoiun d'itudu Ottomans ur la uie intellectuelh dans les pmuincet
arabu i l'epoque nttnlzaile (one 3),Revue d'Histoire Maghr6bine, 59-60, 1990.p.41,44
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Sufi wanderings were aim€d not oflllr;at iattairtment of rpiritual
perfection and individual piety, but also ati$pfe-adingCIf 'mgtilal beliefs
and practices and attraction of new nuids {dkaiglee)'.They'iiinoluded
obligatory visits to the various sacred'places - tor'ntx;rahrirtpg'arid
cemeteries, religious and educational,tentbts 
-, Kewbahi takfuat,
mosques, madrasas, etc., meetings with the educated and,saiotly-'meo,
who devoted themselves to the Sufi pa.th. . ,.i
An eminent Syrian traveler 'Abd al-Ghanf al-Nabulsi (1641-
7737),who visited Egypt at the end of the seventeenth centur/, served
as a bright example of Muslim scholar, known by his devotion to the
Islamic mystical tradition. In Cairo he was hosted by the leading 'ulami'
of il-Azhar, where his lecture on lasawwuf was greeted with an
unprecedented enthusiasm.ss
Stliha - the wanderings became,the meaning of life for an
outstanding'ilin-Sufr'Abd al-Rahman al-Husayni al-tAydarus al-Thrimi
(1722-1,778)s6; whose famous family lived,in,the'South Arabia. He
traveled throughcut,his lifeand,as,al-jabarti'rrrete, put,awalhie'"efook
of a,wandeiert2 only fior short :periods"of time,,.F{€::sperlo 10 years-in
India;, performed hEj 17 :.Jrme6, went,to ffiany Syrian tixvns,r Istahbul
and eyprds,'was well acquainted with,,Hiiaz,,Yemen,and different p'arts
of Egypt (he undertook 6 journeys to'Sbrid -,the Upper Egypt and8 to
Damietta).' I
In places he visited shaykh al-Aydarus prayed near sacred'tonabb
and sanctuaries, met numerous men of'wisdom,and qtdckly:gained a
recognition "both in the East, and in the Ifest1li,of, the Muslrrn,Iilflorld.
Many people - noble and comrnon, rich arld pobr atrike '-became Eufis
under his spiritual guidance. During his occasilonal retufrisito;Egypt
his residence in Cairo was always overcrowded by visftggq ft. orn different
Muslim lands, who desired to becorne his aspirant*.It'is.interesting,to
note that shaykh al-'Aydarus possessed a unique iiry @etiftcate), which
enabled him to ordain people into all S:uft 1uruq. :; :';: ' , "r
.  
-  , - , , . , : . , , , ; l . j  - . t , . r - ' i  . :11:  - .  ,  ' \ . , , i1 : :  " '
ss Abd al-Ghani al-Nabulsj, Al -Ilaaiaa.wt t-&hJaA;ftRi{.&NtB!{&iak$bqn ua Mitr
wa'l-Hfiqr(Cairq 1986),p.702,105-106,113 . .l:); , rr;ll '" 
.i irirrri. ,.:,i i l l ] r '
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A devoted Egyptian Sufi, active propagandist of the mystical
values 'Ali ibn'Umar al-Qinawi (d. 1784)s8 dedicated twenty long years
of his life to wanderings.Tlr'e amaztng routs of his journeys passed
through towns and villages of l\iaz, Surag Basra,Baghdad, Khorasan,
Kabul, Kandaga4 Ceylon, Benares, Java, etc., where, according to the
chronicle's dzta, he was conducing dbikfe meetings and acquired a
great reputation as a tireless propagator of the toiqo khalwatiya. 'Ali
al-Qinawi managed to achieve a distinguished success in Yemen, where
he initiated to his loiqn alarge group of the inhabitants of Zzbid and
many Zaydtts from mountainous areas of Yemen.
The social mobility made a strong impact on the development
of local mystical movements and formation of the saints'cults. I should
Iike to point out in this respect the circumsances of the emergence of
the Algerian Sufi brotherhood rahmaniya in the last quarter of the
eighteenth century.
Before succeeding on a missionary field in Maghdb, its founder
- the Berber shaykh Muhammad ibn 'Abd ar-Rahman (d. 1793/4)60
spent aknost thtee decades far from his native Kabilia in Cairo and on
the borders of dir al-Islin His advanced studies of judicial and mystical
sciences n al-Azhar and successfirl missionary acivtty in the Eastern
Sudan allowed him to join and become a leading figure of the prestigrous
community of 'ulan7'-erudites and "Sufi establishment" irr the Arab
East.61
In such a way ta;awwuf connected destinies of Maghrib and
Mashriq. The refined Sufi doctrines, cultivated n Azhtn intellectual
communiry were implanted into the Maghribi society, where they came
into close contact with local traditional cults.
In conclusion I would like to state the followings. Rich historical
data of the Egyptian-Ottoman chronicles and biographical
sB lkd,p.89-90
5e Dhikr - the basic liturgical element of Sufi rcligious practice; it means the
glorifying of Allah with certain fixed phrases tepeated in a dtual order.
60 Makh[f, Sb@nit al-Nu] al-Ziklya,p.372,1#5
61 Clancy-Smith, "Between Cairo and the Algedan Kabytia: the Rahmaniyya
taiqa,1775-1800" rn Mtslim Traullers. Pilgrimage, Migratiot and the Political Inagiution,
(London, 1990), p. 200-213
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compendiums allows us to afltm that the afgument in favor of the
intellectual split is hardly applicable to the Arab Muslim Wodd of the
eighteenth centufy. On the contfafy, a ftee migration of ideas was
witnessed. Some of these ideas were confronted with the lack of
understanding, other found a lively response.
There was a productive intellectual interchange pfomoted mainly
by ,ulam7' and ,ulan|'were guided by cosmopolitan state of their mind
(let us femembef, that the founder of Islam once uttered "The entire
world is a mosque) and prophesized a cult of knowledge (et me recall
the well-known saying of the Prophet Muhammad "The ink of the
scholar is more precious than the blood of the martyr").
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